SATYA VRAT SHASTRI 


SANSKRIT SYNONYMS 


The Sanskrit word for a synonym is parydyavacana or more po- 
pularly simply parydya which evidently is a shorter form for the earlier 
fuller expression. The synonyms are called paryayavacanas for they 
denote the same meaning in rotation, one by one, parydya literally 
meaning «rotation »: paryayenartham bruvata iti paryayah. 

Whether two or more words can ever express one and the same 
meaning is very difficult to say. There is a school of thought that 
behind the apparent synonymity of words there lie some subtle shades 
of meaning which can be detected either by a critical study of the 
context in which they are used or by tracing the semantical history of 
the words or through the comments offered sometimes by the com- 
mentators or their etymological interpretations. In a current language 
the process of their detection is comparatively easy: The usage itself 
limiting the words in particular shades only. To explain the point we 
may take up an instance from the English language. It has a number 
of words such as ride, scale, climb, mount in the sense for which the 
Sanskrit word is drohana. Now every one of these denotes drohana but 
each one of these denotes drohana on a different object. The difference 
in the senses of these words, therefore, rests on the objects of @rohana. 
Riding is drohana on horse, climbing on a tree or a pole or a mountain 
etc., scaling on a mountain and so on. Each word we thus see has a 
specific association with an object and differs in sense only with refe- 
rence to those objects only. The Mahabhasyakara very vividly brings 
it out in his comment: 


niyatavisayah Sabda drsyante. tad yatha — samane 
rakte varne gaur lohita iti bhavaty asvah Sona iti. 


samdne-ca kale varne gauh krsna iti bhavaty asvo hema 
iti. samdne ca Sukle varne gauh Sveta iti bhavaty asvah karka iti'. 


1, 1.4.37. 
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In classical languages like Sanskrit the minute difference in sense 
of the so-called synonyms has to be found out with some effort, for the 
source-material in their case is their old literature only. And there is 
difference evidently in literature and current .speech. The difference in 
the sense-shades could apparently not be as manifest in literature as 
in current speech. And literature too cannot be taken in the process 
as. one single entity. Its different. layers.represent.the.-process..of..the 
change-over of the speech from current coin to conventionalized vehicle 
of expression, from the speech of the masses to that of the classes. Thus 
the earlier the layer of literature the more helpful it is for the process 
of divination of finer distinctions in the meaning of the so-called syno- 
nyms. It is the earlier Sanskrit literature that has the largest incidence 
of the juxtaposition of the synonyms, a sharp pointer to a period when 
the fine distinction in the senses of the words was still maintained and 
not forgotten as in later period. As a matter of fact the basic factor 
leading to the development of synonymity in words is the disappearance 
in them of the finer shades of meaning over a period of time. It is the 
approximation in sense that leads to synonymity and the promiscuous 
use of the words. This is what Ksirasvamin means when he offers the 
comment: tamdlapatrakrti kastirya lalate tamalapatram, tilakakrti ti- 
lakam, citrakam nandvarnam, visinasti visesakam. ittham tilakabheda 
ete parydyatvam tv adiiraviprakarsat, on the Amara line: tamdlapatra- 
tilakacitrakani visesakam?, tamdalapatra is a sign by musk on the fore- 
head of the form of tamdlapatra, tilaka is of the form of sesame seed, 
citraka is of many colours. Vigesaka is a distinctive mark. Thus all 
these are different types of forehead-marks. Synonymity of them is due 
to the approximation of sense in them. 


Some synonyms in Sanskrit originally stood in the relationship of 
adjective and substantive. In course of time the adjective appropriated 
to itself the sense of the substantive and became its synonym. In the 
Ramayana line: « tam vinadtha vihango ’sau paksi pranaditas tada »3, 
vihanga and paksin, are juxtaposed. One of them, evidently, vihanga, 
meaning literally ‘flying in the sky’, is an adjective here. Paksin with 
vihanga would mean ‘a bird flying in the sky’. At another place in the 
same work a similar word, khecara, meaning the same as vihanga is 
used as an adjective to paksin: simhavydghravarahandm khecaranaim 
ca paksinaim. In a Mahabharata verse four words paldsin, sakhin, vitapin 
and vrksa, all signifying tree in later literature, are used side by side: 


2. 116.123. 
3. IV.1.55. 


4. This is not a conjecture. The word has been actually used in this sense in 
the Mahabharata verse: prabhuh sankalpasiddho 'smi kamariipi vihangamah (Udyo- 
gaparva, 193.4). Nilakantha explains vigaigamah as « flying in or moving through 
the sky »: vihangama akdasagami. : 
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palasinam sakhinam ca tatha vitapinam punah / 
tam drstva jivitam vrksam kasyapena mahatmand //°. 


Of these the first three, paldsin, sakhin and vitapin could be 
adjectives to vrksa meaning thereby a tree with leaves, branches and 
twigs. Other similar pairs in the epics are: am$umat - vivasvat, triyamda - 
Sarvari, vidyut - saudamani, giri - parvata and so on. Even in as early 
a work as the Rgveda we meet with such instances, e.g., asvam na 
vajinam *, urvim prthivim’, prthivi mahi’, bhiimim prthivim, yajiam 
adhvaram ®, etc. One each in these urvi, prthivi and adhvara is an 
adjective to the other, urvim prthivim or prthivi mahi meaning the vast 
earth. yajfiam adhvaram meaning non-violent sacrifice. It may inciden- 
tally be pointed out here that there is no fixity with regard to the 
character of the words in Sanskrit works. What serve as adjectives at 
one place serve as substantives in another. In the Rgveda instances 
quoted above the same prthvi or prthivi which is an adjective in prthivi 
mahi, bhiimim prthivim is substantive in urvim prthivim. In the 
Ramayana too vihangama, a cognate of vihatiga occurring as adjective 
in the verse quoted above is used as a substantive with khecara, the 
adjective: vane vanecarams canyan khecaramé ca vihangaman ", 


Sometimes words which originally stood in the relationship of upa- 
mdna, standard of comparison and upameya, the thing to be compared, 
turn into synonyms when the wpamdnavdcin words among them appro- 
priate to themselves the sense of the upameyavdcin ones. This is best 
illustrated by the words ghana and vamsa. The former of these, ghana, 
occurs with abhra, in a number of verses in the Rdmdyana: 


(1) vividhabhraghanapannagocarah *. 
(2) tam abhraghanasamkasam dpatantam mahdkapim %. 
(3) tad balam raksasendranam mahabhraghanandditam ™. 


Literally ghana means something solid, vide. Pan. miirtau ghanah, 
3.3.77. In expressions like ghanam dadhi the dharma, the characteristic, 
is employed to denote the dharmin, the possesser of the characteristic, 
Just as dadhi, etc., is said to be ghana, similarly the thick clouds are 
said to be abhraghana, the dissolution of the compound being abhram 


5, Astikaparva, 43.10-11. 
6. 1.129.2. 

7. VII.38.2. 

8. X.60.9. 

9. V.85.4. 

10. 1.1.4. 

11. IV.13.12. 

12. V.57.9. 

13. V.57.28. 

14. VII.6.61. 
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ghana iva or abhrasya ghano miirtir iva, the solid mass of clouds. In — 


course of time ghana originally meaning something solid, a mass, came 
to acquire the sense of cloud itself. 


As for vamésa, it primarily means bamboo. In the many instances 
in which it occurs together with kula in later literature: kulavamsa- 
vamsah, etc. it retains its characteristic of upamdnavacitva with kula, 


the _upameya..Vamésa, family, is_so called_because_it_is like varmsa, _ 





bamboo, vamisa iva iti vamsah. Just as a bamboo tree, vamsa, never 
grows alone, it develops into a full cluster, so it is hoped would do 
vamsa, a family. 

Sometimes one of the two words that originally stood as an epithet 
to a substantive gets detached from it, and slips closer to another word 
maintaining its original character of an epithet. We may take up here 
as an instance the word osadhipati. As pointed out by S.P. Pandit this 
was used in early literature with reference to Soma both of them 
standing in the relationship of visesana and. visesya, Soma-osadhipati, 
Soma,-the-lord--of-the herbs.-Later-it-came. to--be. detached. from .Soma 
and came to be attached to Indu, the moon. The process is explained by 
Pandit rather ingeniously in the following words: « The key to the fact 
seems to be in the word indu. This word is frequently found in the 
Rgveda, but always in the sense of (1) a drop of the soma juice, and (2) 
the soma juice itself. It appears the word indu coming then to signify 
a globule, or a round little body very naturally became a name of the 
fuller moon. Now, according to a very common principle that has had 
such a prominent influence on the development of the Sanskrit voca- 
bulary, viz., that whenever a vocable that signifies two things, has other 
synonyms, those other synonyms also become each expressive of the 
same two things, the word soma acquired the additional sense of moon. 
Then, as is very common in the growth of mythology, the conceptions, 
attributes, etc., connected with the original personified or rather deified 
concept of soma, viz., that of the plant, became attached to the new 
concept, viz., that of the moon. Thus the whole derivation may be put 
in the following pseudological form: The word indu means both a drop 
of the juice of the sacrificial plant (or the juice itself) and the moon; a 
synonym of indu in the first sense is the word soma, therefore soma 
meant both the plant and the moon. Now, because soma, the plant was 
developed into a personification by certain attributes, therefore, soma, 
the moon, acquired also the same attributes. And thus it is that the 
moon also came to be described as the King or Lord of the plants » *. 


Sometimes the words originally signified a general thing which was 
later particularized. The word garutmat, for instance, signified a bird, 
in general, vide Amara, nidodbhava garutmantah pitsanto nabhasare 
gamdah 6, but later came to signify a particular bird, garuda, too. 


15. S.P. Pandit’s note on Raghuvamsa, 11.73, in his edn. (B.S. Series). 
16. 11.5.35. 
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Conversely the words which signified originally a particular thing 
came to acquire a general sense. The words send, prtand, vahini etc, 
now all meaning army in general originally signified different formations 
of it of varied strength, as is clear from the Mahabhdrata verse: 


send paricasatam naga rathas tavanta eva ca / 
dasa send ca prtana prtana dasa vahini //*". 


Nilakantha’s explanation of it is: 


seneti. tatra gajandm rathandm ca tulyasankhyoktih 
ptirvoktasankhyopalaksandartha. tena paticavimsatisatani 
manusyah, paficadasasatam turaga ity api jfeyarm. 

prtandyam tu paticasahasram nara paticadasasahasram asvdah. 
vahinyam paticasatsahasram ndagas tivanto rathah 
sdrdhalaksadvayam nara sartha (rdha?) laksam asvd iti jfieyam. 


Five hundred elephants, the same number of chariots, 2500 men and 
1500 horses constitute the Send. Prtand has 5000 men and 15.000 horses. 
Vahini has 50.000 elephants, the same number of chariots, a quarter 
of a million of men and 50.000 horses. 


Some synonyms originally stood in the relationship of visesya and 
sdimanya, particular and general. Different aspects or types of a thing 
had a different word for them. But all these could be expressed ‘through 
a common word too. Thus krodha, droha, irsya and asiiya had a common 
word kopa. The Mahabhasyakara’s comment on Pan. Krudhadruhersya- 
siiyarthandm yam prati kopah (1.4.37) brings it out very clearly and 
bears reproduction in full: 


kim eta ekartha Ghosvin nandarthah? kim catah? 

' yady ekdrthah kimartham .prthan nirdigyante. atha 
ndnarthah katham kupinad sakyante visesayitum? 
evam tarhi ndnarthah. kupau tv esadim samanyam asti. 
nahy akupitah krudhyati, na vd ’kupito druhyati, 
na va 'kupita irsyati, na va ’kupito ’siiyati *. 


For eating Sanskrit has words like bhojana, khadana, bhaksana etc. 
which represent its different types: kharavisadasyarthasyabhayavaha- 
ranam khaddanam, dantavyadparapiirvakam nigaranam etc., eating of a 
hard thing existing severally is khddana, swallowing preceded by 
chewing is bhaksana and so on. All of these, however, have a common 
word which is abhyavahdra. Under Pan. samuccaye samdnyavacanasya 


17. Udyogaparva, 152.21 (Citrasala Press edition). 

18. Incidentally it would be interesting to mention the precise distinction between 
kopa and krodha. While kopa is an internal phenomenon: dntaro dharmah, krodha 
is its outward manifestation in the form of distorted movement of limbs and ugly 
speech: vikrta-vakkdya-vyaparadnumiyamdnah or in the words of Nilakantha the 
condition of being distraught in mind: krodho viksiptacittatd. 
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(3.4.5), the Kasikd gives the illustration: odanaim bhunksva saktiin piba, 
dhanadh khadety evayam abhyavaharati. abhyavaharati is the samdanya- 
vacana here. 


Up to now we have been dealing with the broad tendencies of 
development of synonymity in words. We now take up a few pairs 
of the so-called synonyms for finding precise distinction — in their 
~“meanings’on the basis of textual or~commentarial evidence. 


We first take wp amarsa and rosa. The Ramayana text itself is of 
great help here. It says, amarsaprabhavo rosah". rosa results from 
amarsa. amarsa, as is clear from its formation, is from mrs 
«to tolerate » with the negative particle nafi compounded with it. It 
means «intolerance » primarily. rosa is from V rus «to injure», « to 
harm », rusa risa himsadyam. It primarily means violence. Under the 
MaGlatimaddhava line yauvandrambhabharitadurvisahamarsarosa etc. the 
commentator Tripurari explains these (amarsa and rosa) as intolerance 
and anger: aksamédkrodhau or long persisting anger and temporary 
anger: yad va sthirakrodhatatkdlikakopau respectively. Now this seems 
to be right in view of the popular saying: krodhah krtaparadhesu sthiro 
‘marsatvam asnute..That amarsa is sthirakrodha while rosa is tatkdlika- 
kopa further gets an indirect support from the wellknown saying: ksane 
rustah ksane tustah where rustah is coupled with ksane, rosa being 
ksanikakopa or as said above, tatkalikakopa. 


Amarakosa mentions keyiira and angada as synonyms: keyiram 
angadam tulye. But their juxtaposition in a number of verses in the 
Ramayana and the Mahabharata would preclude such a possibility. The 
verses where they occur are: 


(1) jdatariipamayair mukhyair angadaih kundalaih Subhaih / 
sahemasitrair manibhih keyiirair valayair api // 

(2) angadani ca citrani keyirani subhdni ca# 

(3) keyiirangadavaidirya... *. 

(4) angadaih pdrihdryais ca keyiirais ca vibhiisitan *. 


The distinction in their meanings is brought out by the Ramdyana 
commentators Rama, Govindaraja and Mahesvaratirtha in the following 
words: angadam bahumiladharyam bhiisanam, keyiiram tadadhobha- 
gastham: angadaih kiirparoparidhdayair bahubhiisanaih, keytirair bhuja- 
Sirovyapiphandkarasikharayuktabahubhisanaih; angadam tirdhvakaram 
patralatacitritam bahumiladharyam bhiisanam, keyiiram tasyaddhobhage 


19. Ramayana, V.62.33. 

20. II. 32.8. 

21. Ibid. 11.324. 

22, Ibid. V1.3.43. 

23. MBH., Udyogaparva 162.16. 
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dharyam valayakdram bhiisanam respectively. The commentators differ 
only in peripheral details. In essentials they are saying one and the same 
thing. 

With regard to hasta and pani too there is difference in meaning. 
Hasta originally meant the fore-arms which is borne out by the use of 
it as a measurement of length signifying 24 arigulas or two vitastis. Pani, 
however, is that part of the hasta which begins with the wrist (mani- 
bandha) and ends with the fingers, cf. Sdyana’s comment: manibandhdd 
urdhvabhadgah panih under the Rgveda verse: tadv asvind bhadrahasta 
supani 4, 

Sikatd, Sarkara and valukdé are used rather promiscuously in Sanskrit. 
Under the Mahabharata verse 


bhamipdsdnasikatasarkaravalukabhasmasayinah ® 


where they occur together Nilakantha brings out the difference in them 
as sikatah siiksmapdsdnapdimsavah, sarkara karkarasahita mrt, valuka 
laghiipalamisrah sikata eva. sikata is minute stony particles, sarkarda is 
gravel, valukd is nothing but sikata mixed with pebbles. 

The Dhdtupdtha of Panini reads tarja bhartsa bhartsane thereby 
implying their synonymity. But their juxtaposition in the Rdiméyana 
verses: 


(1) bhartsitam tarjitam va ‘pi naénumamsyati raghavah*. 
(2) tarjapayati mam nityam bhartsdpayati cisakrt™ 


would preclude it. The distinction in their senses is very well brought 


out by Rama, the commentator, who says: avdciki bhisika tarjanam, 


vaciki tu sai bhartsanam iti; bhartsana is threatening by words, tarjana 
is threatening by bodily movements. Literature also corroborates this. 
We have in the Sakuntala: sakhim angulyad tarjayati where threatening 
is by a finger, certainly a kdyiki bhisikad. Amara explains bhartsana as 
the threatening words: bhartsanam tv apakaragih® which evidently is 
vaciki bhisikd. 

Asru and bdspa both mean tears. But they do have some distinction 
in them. Bdaspa is kantharodha, choking in the throat, vide, the 
Ramayana line: baspaih pihitakanthas ca preksya ramam yasasvinam ® 
where pihitakanthatva or kantharodha, obstruction in throat, is de- 
scribed to have been caused by bdspa. In the Sakuntala kantha, throat, 
is said to be stambhita, choked, by bdspa: kanthah stambhitabaspavrtti- 


24. Reveda, 1.109.4. 

25. Sdntiparva, 192, Citrasala Press edn., p. 331. 
26. V.27.35. 

27. VI.34.9. 

28. 1.5.14. 

29, 1.48.3. 
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kalusah ®, Raghavabhatta explains baspa as the first stage of the tears: 


asrunah pirvadvastha baspam. It is interesting to note that in the 
Ramayana itself this fine distinction in asru and baspa seems to have got 
blurred and bdspa came to be used even for tears, e.g., 


(i) kausalya vyasrjad baspam prandliva navodakam*, 
(ii) baspaprasravanair mukhaih *. 


Dipti, kanti and dyuti all mean lustre but each one of them is 


restricted by usage for the lustre of a different object. In the Mahd- 
bharata these are used with reference to three different objects, each 
going with one, according to the figure of speech yathdsankhya: dipti- 
kantidyutigunaih siiryendujvalanopamah®, Dipti goes with siirya, kanti 
with indu and dyuti with jvalana, i.e., the lustre of the sun is dipti, that 
of the moon is kdnti and that of the fire is dyuti. Elsewhere too in 
the same work we have the same specification: ubhau candrarkasadysau 
kantya diptya ca bhadrata*. The Ramayana, however, goes slightly 
different. It. mentions dyuti as that of divdkara; the sun; ¢.g., kdntisri- 
dyutibhis tulyam indupadmadivdkaraih ®. 

Atithi and abhydgata mean « guest » commonly but while atithi-s 
signify the guests who are unknown abhydgata-s signify those who are 
known: atithayo 'jfidtapiirvah, abhyagata jfadtapirvah. This is how the 
commentators explain them under the Bhdgavata verse: yas tv iha atithin 
abhydgatan va where both occur side by side. 

Amara reads: samdnau marudhanvanau*, maru and dhanvan have 
the same meaning. But that they are not so is borne out by their juxta- 
position in the Mahabharata, the Bhdgavata, etc., ¢.g., 


(i) atitya marudhanvanam praydantau trsitau gajau*'. 
(ii) tatah sarasvatikiile samesu marudhanvasu*. 
(iii) marudhanvam atikramya sauvirdbhirayoh paran*®. 


Under the second verse Nilakantha explains maru as a land without 
water and dhanvan as an arid land, marusu nirjaladesesu, dhanvasu 
jangaladegesu. Sridhara's comment on the third verse is that maru is 
a land without water and dhanvan is one where it is scarce: marur niru- 
dakadesah, dhanvo ‘lpodakah. Now for maru both the commentators are 
agreed. About dhanvan there seems some difference. While according to 


30. IV.60. 

31. 1.62.10. 

32. VI.108.25. 

33. Adiparva, 1264. 

34, Adiparva, 110.30. 

35. VI.111.35. 

36. 1.1.5. 

37. Dronaparva, 101.19. 

38. Vanaparva, 6.3. 

39, Bhdgavatapurdna, X.10.35. 
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one it is jangaladesa, arid land, according to the other it is one with 
little water, alpodako degah. The difference, however is superficial. alpo- 
dakatva is one of the special features of jaigaladega which is explained 
by Caraka as: 


alpodakadrumo yas tu pravdtah pracuratapah. 
jfieyah sa jangalo desah svalparogatamo 'pi ca”. 


Nydsa and niksepa occur together in the Kdmasiitra which reads: | 


prasrte ca paricaye tasya haste nydsam niksepam ca nidadhyat", The 
commentary Jayamangald explains them as nydsih sthapyds cirakdla- 
grahyih, niksepo 'lpakdlagrahyah, nydsas and niksepas are long-term 
and short- term deposits respectively. 

In the Vimdnasthana, Caraka enumerates the speech defects. Among 
them he mentions the two, anarthaka and apdarthaka, and himself 
proceeds to explain the difference in them as: anarthakam nama yad 
vacanam aksaragramamdatram eva syat paficavargavan narthataya grhyate, 
aparthakam nama yad arthavat parasparena cayujyaméandarthakam. 
yathd... cakranakravamsavajranisakara iti”. anarthaka is that speech 
which is a mere conglomeration of a number of vocables, it does not 
convey any meaning..., aparthaka is that speech which does have some 
meaning but which lacks coherence. 


The Bhdgavata puts together the words udydna, upavana and arama 
in one line: udyanopavandramair vrtapadmdkarasriyam 8, Sridhara 
explains the difference in them as: udydnam phalapradhanam, upavanam 
puspapradhanam, Gramah kridartham vanam: udydna is a garden with 
more of fruits, wpavana with more of flowers, while drama is a park 
meant for sport. 


Under the Mahabharata verses: 


(1) latavallis ca vegena vikarsan pandunandanah *. 
(2) vrksagulmalatdvallyas tvaksaras trnajatayah *. 


Nilakantha offers diametrically opposite comments. Under the first 
verse he says lata bhiicard, valli vrksacaré. Lata moves on the ground, 
valli on the tree. Under the second verse he says: lata vrksddyariidha 
gudiicyadayah, vallyo bhiimiprasdra varsamdatrasthayinyah kiisman- 
dadyah, lata-s hang on the trees etc. like gudict and so on, while valli-s 
such as kismdnda etc. spread on the ground, and stay there for a year. 
Under another verse vallilatdsankatesu katajesu sthitams tatha® he 


40. Caraka Santhitd, Vimdnasthdna, Adhyaya 4, Nirnaya Sagar Press, edn., 
Bombay, p. 243. 

41. V.2.9. 

42, Ibid., Adhydya, 146.40. 

43, 1.11.12. 

44, Vanaparva, 146.40. 

45. Bhismaparva, 5.17. 

46. Ibid., Vanaparva, 155.55. 
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offers an altogether different interpretation: vallindém latdpratanani 
which does not make much sense. It seems he is confused here. A 
closer look at the Mahabharata text itself would have revealed to him 
the distinction in the meaning of the words. The Mahabharata says: 


Gi) latadharma dhartardstrah salah safijaya pandavah. 
na lata vardhate jatu anasritya mahadrumam“. 
Gi) valli valayate vrksam sarvatas capi gacchati. 


Latd-s hang on the trees. So do the valli-s with this difference that 
they, in addition coil round them. The Ramayana commentators Rama 
and Satyatirtha are right when they explain valli-s as vrksadydasritah and 
vrksdlingitah respectively. virudh-s they explain as bhimydadhdarah 
and sthalalatah, the creepers on the ground. Ksirasvamin explains valli 
as valate vestate valli, gudiicyadir madhavyddis ca which is in line with 
what has been said above. gudiict, madhavi etc. are the creepers which 
hang on-the trees and coil round them. 


We have taken only a few of the synonyms in this paper by way 
of specimen. There are a lot more which can be given similar treatment. 
As a matter of fact the material available is sufficient to fill a reasonably- 
sized monograph. The divination of the distinction in meanings in well- 
established synonyms has its own joy. This humble investigator has 
been prompted in presenting this paper to share this joy with the 
distinguished assembly of scholars present here. 





47. Ibid., Udyogaparva, 29.49. References from the Mahabharata, unless otherwise 
indicated, are from the Critical edn. from Poona while those from the Ramayana 
are from the Nirnaya Sagar Press edn., Bombay, 1909. 


